While questions pertaining to 'our' identity in relation to 'others' are so frequent as to be ritualistic incantations, the prospect of untangling their terms in Bourdieu's work offers specially important rewards, given several interlinked peculiarities that characterise it. The first peculiarity concerns Bourdieu's own biographical circumstances, in particular his peripheral, rural upbringing. Given that Bourdieu's second field site, in which he conducted research almost contemporaneous with his Algerian work, was his native town, his biography becomes immediately implicated. But does this mean that we can, as Bourdieu does as much as his commentators, explain his attitude to the other on the basis of a shared rural cultural background? A second peculiarity concerns Bourdieu's implication in studies of
expansive description of the Kabyle, as both exotic and familiar, Herzfeld asserts that the cultures that populate the region are 'neither exotic nor wholly familiar'. Like 'matter out of place', they refuse to be assimilated into conventional categories. The Mediterranean region as a whole, then, 'is "not us", even though we claim it as "our own"'. 4 Compounding this unhomely character of the Mediterranean is the final peculiarity, namely, the fact of This is a situated and pragmatic invoking of cultural stereotypes attributed to the Mediterranean cultural area intended to summon a pan-Mediterranean cultural unity. 7 Herzfeld's focus is turned to the performative function of the practical reference to stereotypes. Just as a street merchant invokes the Mediterranean to sell amulets, for example, Bourdieu, I argue, invokes it for certain practical purposes. Therefore, as I assert throughout, I am interested less in following those who comment on Bourdieu's 'representations' of the Kabyle, than in what he does with these representations-both within his work and outside it.
It is particularly interesting that Bourdieu invokes the Mediterranean with its implications of cultural coherence in the context of the Algeria's anti-colonial struggle and postcolonial situation. Thus, I argue that one of the functions of Bourdieu's 'practical Mediterraneanism' is to enable him at once to recognise and to efface the power relations that haunt his intuitive comparisons between French peasants and the Kabyle. It transmutes differences of power into similarities of culture. This shift, from conceiving representations as constative, seeking to capture and describe the world, to conceiving them as performative, inescapably affecting the world they purport to represent, takes us back to a concern with the relation between texts and the world in which they are enmeshed. Herzfeld introduces a notion of 'practical Mediterraneanism' to capture the quotidian instances in which this region and its associated stereotypes-like concern for honour and shame, for virility, and a practice of 'amoral familialism'-are invoked in the face of some kind of practical exigency. These range from the trivial need to excuse behavior all the way to political and commercial imperatives (selling the romantic Mediterranean to tourists, e.g.).
Bourdieu and colonialism: from the constative to the performative
Such everyday recourse to the region and its stereotypes has, for Herzfeld, the effect of bringing the region into existence, of reproducing its existence in the form of a 'practical accomplishment'. Thus, to invoke it is a speech act, fabricating the Mediterranean region as it ostensibly designates it: 'such culture-area categories have an existence by virtue of being articulated'. 26 The benefit of such an approach, Herzfeld asserts, is that it enables us to escape The risk that anthropologists pose here appears to be on the level of unwittingly accepting stereotypes, giving legitimacy to the responses that people give daily as means of justifying some action or another. 40 Given the coexistence of these opposites, we are again back where we began, with a relation to a group depicted as simultaneously familiar and exotic.
Others make sense of this contradiction by imputing to Bourdieu something of a cynical exploitation of his heritage to claim identity with the Kabyle, thus bolstering his empirical claims through extra-empirical means. Reed-Danahay writes that:
He also sought to legitimize his work in Algeria by using his own rural roots in
France to claim a sort of 'insider' status among Kabyle peasants, and to distance himself from others associated with the colonial power of France. 41 One can read his own statements, to the effect that his geographical origins endowed him 'with a number of properties that are not without parallel in the colonial situation', in these terms. 42 Yet it would be a mistake to impute cynical and unverifiable subjective motives.
Instead of seeing this as an attempt to legitimise his work, we can see it as a 'well-founded illusion', a genuine affinity founded not only in biography, but also in Bourdieu's theory, which posits, after all, homological identification. That is, if it is true that these properties have their colonial parallels, to be one of the 'internally colonised' does not efface one's position as a French metropolitan, 'objectively aligned with the colonizer in various ways, including legal and citizenship rights and social privileges'. 43 One remains divided in this respect, both at the same time.
This is to say that rather than concentrating on subjective intentions, we ought to place
Bourdieu within a context, in which it happens that these ambivalent statements are difficult Mediterranean peasantry'. 45 Clearly, Bourdieu does not attribute these roles to the Kabyle. He does, however, invoke Ancient Greece, going to great lengths to associate the Kabyle, in particular, with this culture. His discussions with Mouloud Mammeri, in which he draws parallels between Kabyle and Homeric poets, demonstrate this. 46 Bourdieu argues that within Ancient Greek texts a 'Mediterranean unconscious' is evident. He proceeds to claim that Kabylia, for a number of reasons, acts as a 'conservatory' of this unconscious. 47 The practices there, he proposes, mobilise in a highly visible fashion the practical categories, the particular gender oppositions, that also appear in these Greek texts. Furthermore, Bourdieu draws a link between the Kabyle categories and his 'own mental structures as a man born in the neoMediterranean cultural tradition'. He does not, contrary to some claims, posit an evolutionist path from the Kabyle to the French, which would render the former 'archaic forerunners' rather than descendants of a common ancestor . 48 Rather, he presents the Kabyle as a 'particular case of the possible', one variant on the Mediterranean androcentric culture. This culture, which they display in stark form, 'haunts our unconscious'. 49 It haunts our unconscious in the form of a system of cognitive oppositions homologous to that of male/female-like straight/bent, front/back, up/down, outside/inside, hard/softwhich, Bourdieu argues, serve to justify a social order that is gendered in numerous ways.
This cognitive and corporeal system does so by both enacting and expecting certain behaviours and, upon finding these expectations fulfilled, attributes them to 'nature', to an Its function rests precisely on provoking in the reader a scandalised response, a shock predicated on the expectation that the reader will resist recognising herself in a presumed exotic tradition. Because of this explicit concern with the reader and the effects of the text, Bourdieu's Masculine domination is a convenient selection given our concern with performative statements. He speculates that 'the experience of the unprepared reader' of the text will range from a feeling of banal recognition to 'a form of disconcertation, which may be accompanied by an impression of revelation, or, more precisely, of rediscovery'.
Masculine domination can thus be considered the most overtly political of his scholarly texts.
In the preface to the English and German translations of this work, Bourdieu takes the time to describe the logic underlying it, stating that it examines the mechanisms by which an order of sexual division is historically instituted. Uncharacteristically, from this logic, Bourdieu Bourdieu's method here reveals something about his attitude to the dialectic between the particular and the universal. He asserts widely and paradoxically that immersed study of the particular enables one to extract universals or 'invariants'. That is, the universal lodges itself within the particular, enabling the 'ethnosociologist [to be] a kind of organic intellectual of humanity, …placing his skill at the service of a universalism rooted in the comprehension of different particularisms'. 55 Yet this appears to be a presumed universalism, just as a trait like honour is presumed to prevail throughout the Mediterranean, only subject to translation. This resolves the paradox of the universal within the particular-for the particular was not so originally, since Bourdieu begins from the premise that all practices can be substituted within a structure.
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Loss and reappropriation
By turning to the universalist pretence of Bourdieu's sociology, we are closer to understanding how the exotic Kabyle can be depicted as familiar: precisely because practices are substitutable within a system of differences, they cannot but be familiar-their exotic disguise notwithstanding. Bourdieu's personal remarks on the 'labour of reappropriation' express this ambivalence: studying the Kabyle, he confesses, enabled him to reclaim certain traits he had relinquished. He states that 'it was Algeria that enabled me to accept myself.
The gaze of the understanding that I applied to Algeria, I could then apply to myself, to the people of my region, to my parents, my father's accent…' 57 By seeing certain traits in the deforming mirror of an apparently exotic culture, he could reappropriate them. These traits are both his and not his, for it is only because they were 'other'-sufficiently distant from him-that they could be shorn of their stigma and reappropriated. 
